APAROKSHANUBHUTI (SELF-REALIZATION) 


1. | bow down to Him—to Sri Hari (the destroyer of ignorance), the Supreme Bliss, the First 
Teacher, Iswara, the All-pervading One and the Cause of all Lokas (the universe). 


Commentary: * |—The ego, the Jiva in bondage, who identifies himself with the gross, subtle 
and causal bodies, undergoes various sufferings and strives for liberation. 


2. Herein is expounded (the means of attaining to) Aparokshanubhuti (Self-realization) for the 
acquisition of final liberation. Only the pure in heart should constantly and with all effort 
meditate upon the truth herein taught. 


* Aparokshdnubhuti-—It is the direct cognition of the Atman which is always present in all 
thought. Everybody has some knowledge of this Atman or Self, for, to deny the Self is to deny 
one’s own existence. But at first its real nature is not known. - Later on, when the mind becomes 
purer through Upasana and Tapas, [??] the veil of ignorance is gradually withdrawn and the Self 
begins to reveal its real nature. A higher knowledge follows at an advanced stage, when the 
knowledge of the ‘Self as mere witness’ is seen as absorbing all other thoughts. But the end is 
not yet reached. The idea of duality, such as ‘I am the witness’ (‘I* and the ‘witness’), is still 
persisting. It is only at the last stage when the knower and the known merge in the Self-effulgent 
Atman, which alone ever is, and besides which nothing else exists, that the culmination is 
reached. This realization of the non-dual is the consummation of Aparokshanubhuti. 


Four Preliminary Qualifications 


3. The four preliminary qualifications (the means to the attainment of knowledge), such as 
Vairagya (dispassion) and the like, are acquired by men by propitiating Hari (the Lord), through 
austerities and the performance of duties pertaining to their social order and stage in life. 


* The Four Preliminary Qualifications: 1. Viveka — discrimination between real and unreal. 
Distinguish between two things that are mixed up. 2. Vairagya — dispassion, detachment, or 
renunciation; 3. Set of six disciplines/virtues: - 1. Sama — mind control, - 2. Dama — body & 
sense control, — 3. Uparati — turning mind inwardly, - 4. Titiksha — fortitude, spiritual toughness, 
— 5. Samadhana - meditative attitude, — 6. Shraddha — faith, devotion; 4. Mumukshuta — 
intense desire for freedom. 


4. The indifference with which one treats the excreta of a crow—such an indifference to all 
objects of enjoyment from the realm of Brahma to this world (in view of their perishable nature), 
is verily called pure Vairagya. 


* Pure Vairagya—One may be indifferent to the enjoyments of this world only in expectation of 
better enjoyments in the next. This kind of indifference is tainted with desires which bar the 
door to Knowledge. But the indifference that results from a due deliberation on the evanescent 
nature of this world as well as the world to come, is alone pure, and productive of the highest 
good. 


5. Atman (the seer) in itself is alone permanent, the seen is opposed to it (i.e. transient)—such a 
settled conviction is truly known as discrimination. 


* Atman-—lIn this ever-changing world there is one changeless being as witness of these 
changes. This permanent ever-seeing being is Atman. The seen—This comprises everything 
other than Atman, such as objects of the senses, the senses, the mind and the Buddhi. 


6. Abandonment of desires at all times is called. Sama and restraint of the external functions of 
the organs is called Dama. 


7. Turning away completely from all sense-objects is the height of Uparati, and patient 
endurance of all sorrow or pain is known as Titiksha which is conducive to happiness. 


8. Implicit faith in the words of the Vedas and the teachers (who interpret them) is known as 
Sraddha, and concentration of the mind on the only object Sat (i.e. Brahman) is regarded as 
Samadhana. 


9. When and how shall |, O Lord, be free from the bonds of this world (i.e. births and 
deaths)—such a burning desire is called Mumukshuta [yearning for final liberation]. 


10. Only that person who is in possession of the said qualifications (as means to Knowledge) 
should constantly reflect with a view to attaining Knowledge, desiring his own good. 


* After a person has attained the tranquillity of the mind through Sadhanas, he should strive 
hard to maintain the same by constantly reflecting on the evanescent nature of this world and 
withal dwelling on the highest Truth till he becomes one with It. 


11. Knowledge is not brought about by any other means than Vichara [self-enquiry], just as an 
object is nowhere perceived (seen) without the help of light. 


* It is ignorance or Avidya which has withheld the light of Knowledge from us. To get at 
Knowledge, therefore, we have to remove this Avidya 


12. Who am I? How is this (world) created? Who is its creator? Of what material is this (world) 
made? This is the way of that Vichara [self-enquiry]. 


* Who am |?—We know that we are, but we do not know what our real nature is. In the waking 
state we think that we are the body, the physical being, and consequently feel ourselves strong 
or weak, young or old. At another time, in the dream state, regardless of the physical existence 
we remain only in a mental state, where we are merely thinking beings and feel only the misery 
or happiness that our thoughts create for us. Again, in deep sleep, we enter into a state where 
we cannot find the least trace of any such attribute whereby we can either assert or deny our 
existence. We pass through these states almost daily and yet do not know which of them 
conforms to our real nature. So the question, ‘Who am I?' is always with us an unsolved riddle. It 
is, therefore, necessary to investigate into IT . 


13. | am neither the body, a combination of the (five) elements (of matter), nor am | an 
aggregate of the senses; | am something different from these. This is the way of that Vichara 
[self-enquiry]. 


14. Everything is produced by ignorance, and dissolves in the wake of Knowledge. The various 
thoughts (modifications of Antahkarana) must be the creator. Such is this Vichara [self-enquiry]. 


* Sometimes seeing something coiled up on the road we mistake it for a snake and shrink back 
out of fear. But afterwards when we discover that it is nothing but a piece of rope, the question 
arises in the mind as to the cause of the appearance of the snake. On enquiry we find that the 
cause of it lies nowhere else than in our ignorance of the true nature of the rope. So also the 
cause of the phenomenal world that we see before us lies in the ignorance or Maya that covers 
the reality. 


15. The material (cause) of these two (i.e. ignorance and thought) is the one (without a second), 
subtle (not apprehended by the senses) and unchanging Sat (Existence), just as the earth is the 
material (cause) of the pot and the like. This is the way of that Vichara. 


16. As |am also the One, the Subtle, the Knower, the Witness, the Ever-Existent and the 
Unchanging, so there is no doubt that | am “That” (i.e. Brahman). Such is this enquiry. 


* The Knower—The supreme Knower who is ever present in all our perceptions as 
consciousness, and who perceives even the ego. When | say, “I know that | exist,” the ‘I’ of the 
clause ‘ that | exist’ forms a part of the predicate and as such it cannot be the same ‘I’ which is 
the subject. This predicative ‘I’ is the ego, the object. The subjective ‘I’ is the supreme Knower. | 
am " That "—I, the ego, when stripped of all its limiting adjuncts, such as the body and the like, 
becomes one with “That” the supreme Ego, i.e. Brahman. In fact, it is always Brahman; Its 
limitation being but the creation of ignorance. 


17. Atman is verily one and without parts, whereas the body consists of many parts; and yet the 
people see (confound) these two as one! What else can be called ignorance but this? 


18. Atman is the ruler of the body and internal, the body is the ruled and external; and yet, etc. 
19. Atman is all consciousness and holy, the body is all flesh and impure; and yet, etc. 


20. Atman is the (supreme) Illuminator and purity itself; the body is said to be of the nature of 
darkness; and yet, etc. 


21. Atman is eternal, since it is Existence itself: the body is transient, as it is non-existence in 
essence; and yet, etc. 


* The body is non-existence in essence—The body is undergoing change at every moment, and 
as such, cannot be eternal. But granting that it is non-eternal, how can it be non-existent?—for, 
so long as it lasts we surely see it as existing. At first sight the body appears to be existing, 


however temporary its existence may be. A relative existence (Vyavaharika Satta) is, therefore 
ascribed to it. But when one examines it and tries to find out its real nature, this so-called 
tangible body gradually becomes attenuated and at last disappears altogether. It is, therefore, 
said here that the body, as such, is always non-existent, even though it may appear as existing 
for a time to those who do not care to see it through. 


The Self-Effulgent Nature Of The Atman 


22. The luminosity of Atman consists in the manifestation of all objects. Its luminosity is not 
like that of fire or any such thing, for (in spite of the presence of such lights) darkness prevails 
at night (at some place or other). 


* Its luminosity is not, etc.—The light of Atman is unlike any other light. Ordinary lights are 
opposed to darkness and are limited in their capacity to illumine things. It is a common 
experience that where there is darkness there is no light; and darkness always prevails at some 
place or other, thus limiting the power of illumination of such lights. Even the light of the sun is 
unable to dispel darkness at some places. But the light of Atman is ever present at all places. It 
illumines everything and is opposed to nothing, not even to darkness; for it is in and through the 
light of Atman, which is present in everybody as consciousness, that one comprehends 
darkness as well as light and all other things. 


23. How strange is it that a person ignorantly rests contented with the idea that he is the body, 
while he knows it as something belonging to him (and therefore apart from him) even as a, 
person who sees a pot (knows it as apart from him)! 


The Nature Of Knowledge 


24. | am verily Brahman, being equanimous, quiescent and by nature absolute Existence, 
Knowledge and Bliss. | am not the body which is non-existence itself. This is called true 
Knowledge by the wise. 


* | am verily Brahman-—'l’, the Self or Atman, is Brahman, as there is not even a single 
characteristic differentiating the two. In other words, there are no two entities as Atman and 
Brahman; it is the same entity Atman that is sometimes called Brahman. When a person makes 
an enquiry into the real nature of this external world he is led to one ultimate reality which he 
calls Brahman. But an enquiry into the nature of the enquirer himself reveals the fact that there 
is nothing but the Atman, the Self, wherefrom the so-called external world has emanated. Thus 
he realizes that what he so long called Brahman, the substratum of the universe, is but his own 
Self; it is he himself. So it is said: ‘All this is verily Brahman, this Atman is Brahman’ (Mand. Up. 
2). 


25. |am without any change, without any form, free from all blemish and decay. | am not, etc. 


26. | am not subject to any disease, | am beyond all comprehension, free from all alternatives 
and all-pervading. | am not, etc. 


* | am beyond all comprehension—| am not comprehended by any thought, for in the supreme 
Atman no thought, the thought of the subject and the object, the knower and the known, not 
even the thought of the Self and the not-Self, is possible, as all thought implies duality whereas 
the Atman is non-dual. 


27. 1am without any attribute or activity, | am eternal, ever free and imperishable. | am not, etc. 


28. | am free from all impurity, | am immovable, unlimited, holy, undecaying and immortal. | am 
not, etc. 


29. O you ignorant one! Why do you assert the blissful, ever-existent Atman, which resides in 
your own body and is (evidently) different from it, which is known as Purusha and is established 
(by the Sruti a.s identical with Brahman), to be absolutely non-existent?’ 


Discrimination Between The Atman And The Body 


30. O you ignorant one! Try to know, with the help of Sruti and reasoning, your own Self, Purusha, 
which is different from the body, (not a void but) the very form of existence, and very difficult for 
persons like you to realize. 


31. The Supreme (Purusha) known as “I” (ego) is but one, whereas the gross bodies are many. 
So how can this body be Purusha ? 


32. 'I' (ego) is well established as the subject of perception whereas the body is the object. This 
is learnt from the fact that when we speak of the body we say, ‘This is mine.’ So how can this 
body be Purusha? 


33. It is a fact of direct experience that the T (Atman) is without any change, whereas the body 
is always undergoing changes. So how can this body be Purusha? 


* The ‘I’ (Atman) is without any change—In happiness or misery, in childhood, youth or old age, 
Atman, in spite of many changes in the body, remains the same ; else how do we recognize a 
person to be the same man again and again even though his body and mind have undergone a 
thorough change? 


34. Wise men have ascertained the (real) nature of Purush 


a from that Sruti text, "(There is nothing) higher than He (Purusha),” etc. So how can this body 
be Purusha? 


35. Again the Sruti has declared in the Purusha Sukta that “All this is verily the Purusha." So 
how can this body be Purusha? * “The Purusha is verily all this (manifested world). He is all that 
was in the past and that will be in the future. He is the Lord of the Abode of Bliss and has taken 
this transient form of the manifested universe, so that the Jivas may undergo the effects of 
their actions ” (Rig-Veda X.90.ii). 


36. So also it is said in the Brihadaranyaka that "The Purusha is completely unattached." How 
can this body wherein inhere innumerable impurities be the Purusha? 


37. There again it is clearly stated that “the Purusha is self-illumined." So how can the body 
which is inert (insentient) and illumined by an external agent be the Purusha? 


38. Moreover, the Karma-kanda also declares that the Atman is different from the body and 
permanent, as it endures even after the fall of the body and reaps the fruits of actions (done in 
this life). 


39. Even the subtle body consists of many parts and is unstable. It is also an object of 
perception, is changeable, limited and nonexistent by nature. So how can this be the Purusha? 


40. The immutable Atman, the substratum of the ego, is thus different from these two bodies, 
and is the Purusha, the Iswara (the Lord of all), the Self of all; It is present in every form and yet 
transcends them all. 


41. Thus the enunciation of the difference between the Atman and the body has (indirectly) 
asserted, indeed, after the manner of the Tarka- sastra, the reality of the phenomenal world. But 
what ends of human life are served thereby? 


42. Thus the view that the body is the Atman has been denounced by the enunciation of the 
difference between the Atman and the body. Now is clearly stated the unreality of the difference 
between the two. 


* The unreality of the difference, etc.—That, the body has no existence independent of the 
Atman just as the waves do not exist independently of water. In fact, the Atman alone exists, 
and it is through ignorance that one sees it as appearing in the forms of the body and the like. 


43. No division in Consciousness is admissible at any time as it is always one and the same. 
Even the individuality of the Jiva must be known as false, like the delusion of a snake in a rope. 


* It is always one and the same—The contents of consciousness may vary, but consciousness 
as such remains always uniform, just as the light of the sun remains the same while illuminating 
various objects. 


Pure Consciousness Appears As The World Through Ignorance 


44. As through the ignorance of the real nature of the rope the very rope appears in an instant 
as a snake, so also does pure Consciousness appear in the form of the phenomenal universe 
without undergoing any change. 


* Without undergoing any change—When a rope appears as a snake nobody can say that any 
change has been wrought upon the rope. Similarly, pure Consciousness appears as the so- 
called material universe without undergoing any change whatsoever. 


45. There exists no other material cause of this phenomenal universe except Brahman. Hence 
this whole universe is but Brahman and nothing else. 


* This whole universe is but Brahman—because the effect is never different from the cause; a 
pot is never different from the earth of which it is made. The names and forms that differentiate 
the effect from the cause are but conventional and are found non-existent when their nature is 
enquired into. 


46. From such declaration (of the Sruti) as “All this is Atman,” it follows that the idea of the 
pervaded and the pervading is illusory. This supreme truth being realized, where is the room for 
any distinction between the cause and the effect? 


47. Certainly the Sruti has directly denied manifoldness in Brahman. The non-dual cause being 
an established fact, how could the phenomenal universe be different from It? 


48. Moreover the Sruti has condemned (the belief in variety) in the words, “The person who," 
being deceived by Maya, “sees variety in this (Brahman), goes from death to death’. 


* Goes from death to death—i.e. is born and dies again and again. The reference is to such Sruti 
texts as: "He who sees variety in this (i.e. Brahman), passes from death to death.” (Brih. Up. 
iv.4.19). In other words, unless a person realizes the non-dual Atman which is evidently without 
birth and death, there is no escape for him from the cycle of re-births. 


All Beings Are Brahman 


49. Inasmuch as all beings are born of Brahman, the supreme Atman, they must be understood 
to be verily Brahman. 


50. The Sruti has clearly declared that Brahman alone is the substratum of all varieties of 
names, forms and actions. 


* Brahman alone is the substratum—Just as a rope is the substratum of the illusion of a snake 
and the like, so Brahman is the substrartum of all names, forms and actions though these are 
but illusory; for even an illusion requires a substratum for its appearance. 


51. Just as a thing made of gold ever has the nature of gold, so also a being born of Brahman 
has always the nature of Brahman. 


52. Fear is attributed to the ignorant one who rests after making even the slightest distinction 
between the Jivatman and the Paramatman. 


* Fear—Fear has its root in duality and imperfection and can be overcome by him alone who 
realizes non-duality and thus attains to perfection. For such a person there is none to be afraid 
of and nothing to be gained or lost. 


53. When duality appears through ignorance, one sees another; but when everything becomes 


identified with the Atman, one does not perceive another even in the least. 


54. In that state when one realizes all as identified with the Atman, there arises neither delusion 
nor sorrow, in consequence of the absence of duality. 


55. The Sruti in the form of the Brihadaranyaka has declared that this Atman, which is the Self of 
all, is verily Brahman. 


56. This world, though an object of our daily experience and serving all practical purposes, is, 
like the dream world, of the nature of non-existence, inasmuch as it is contradicted the next 
moment. 


* This world, etc.—We cannot call a thing Sat (ever-existent) merely because it is experienced 
and has some pragmatic value. In dream we experience things which are valid so long as the 
dream lasts. But as soon as we awake, they disappear as though they never existed. So also the 
experiences of our waking state, which are so full of meaning to us, are negated as soon as we 
enter into dream or deep sleep. This world of waking experience, therefore, is also in the same 
category of existence as the dream world. 


57. The dream (experience) is unreal in waking, whereas the waking" (experience) is absent in 
dream. Both, however, are nonexistent in deep sleep which, again, is not experienced in either. 


58. Thus all the three states are unreal inasmuch as they are the creation of the three Gunas; 
but their witness (the , reality behind them) is, beyond all Gunas, eternal one, and is 
Consciousness itself. 


* The three states are unreal, etc.—This world of our daily experience, comprising these three 
states, is produced by the permutation and combination of the three Gunas (components of 
Prakriti or the primeval substance, viz. Sattva, Rajas and Tamas). But whatever is a compound 
must disintegrate and be destroyed. This world being a compound is thus foredoomed to 
destruction; and so it is unreal, as reality implies indestructibility. Here what has been put 
forward as a mere proposition in Sloka 56 is conclusively proved, viz. that this world though 
experienced is unreal. Their witness—When everything in this world is in a state of flux and is 
changing every moment, what is it that sees these changes? The Vedanta declares that it is 
Atman, the conscious principle, that witnesses all these changes, itself ever remaining 
unchanged and unaffected by the Gunas that work these changes. 


59. Just as (after the illusion has gone) one is no more deluded to see a jar in earth or silver in 
the nacre, so does one no more see Jiva in Brahman when the latter is realized (as one’s own 
Self). 


* So does one no more see, etc.—So long as a person is in ignorance, he thinks himself as a 
Jiva which has an individuality of its own apart from Brahman. But when with the dawn of real 
knowledge he realizes himself as one with Brahman, this Jivahood appears to him as nothing 
but an illusion like the illusion of silver in the nacre. 


60. Just as earth is described as a jar, gold as an earring and a nacre as silver, so is Brahman 
described as Jiva. 


61. Just as blueness in the sky, water in the mirage and a human figure in a post (are but 
illusory), so is the universe in Atman. 


* So is the universe in Atman—Not only Jiva, but the whole universe is an illusion in Atman. This 
is illustrated in various ways in Slokas 61—64. 


62. Just as the appearance of a ghost in an empty place, of a castle in the air, and of a second 
moon in the sky (is illusory), so is the appearance of the universe in Brahman. 


63. Just as it is water that appears as ripples and waves, or again it is copper that appears in 
the form of a vessel, so it is Atman that appears as the whole universe. 


64. Just as it is earth that appears under the name of a jar, or it is threads that appear under the 
name of a cloth, so it is Atman that appears under the name of the universe. This Atman is to be 
known by negating the names. 


* This Atman is to be known, etc.—The knowledge of Atman means only the removal of names 
and forms that are superimposed upon It through ignorance. 


Brahman As The Substratum Of All Actions 


65. People perform all their actions in and through Brahman, (but on account of ignorance they 
are not aware of that), just as through ignorance persons do not know that jars and other 
earthenwares are nothing but earth. 


66. Just as there ever exists the relation of cause and effect between earth and a jar, so does 
the same relation exist between Brahman and the phenomenal world; this has been established 


67. Just as (the consciousness of) earth forces itself upon our mind while thinking of a jar, so 
also does (the idea of) ever-shining Brahman flash on us while contemplating on the 
phenomenal world. 


68. Atman, though ever pure (to a wise man), always appears to be impure (to an ignorant one), 
just as a rope always appears in two different ways to a knowing person and an ignorant one. 


69. Just as a jar is all earth, so also is the body all consciousness. The division, therefore, into 
the Self and non-Self is made by the ignorant to no purpose. 


70. Just as a rope is imagined to be a snake and a nacre to be a piece of silver, so is the Atman 
determined to be the body by an ignorant person. 


71. Just as earth is thought of as a jar (made of it) and threads as a cloth, so is Atman, etc. 


72. Just as gold is thought of as an earring and water as waves, so is the Atman, etc. 
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73. Just as the stump of a tree is mistaken for a human figure and a mirage for water, so is the 
Atman,; etc. 


74. Just as a mass of wood work is thought of as a house and iron as a sword, so is the Atman, 
etc. * [Stanzas 70 and 73 are illustrative of a set of false knowledge due to an error of judgment, 
whereas the other three stanzas deal only with imperfect knowledge in which forms are made 
much of in disregard of substance which is the reality behind them.] 


75. Just as one sees the illusion of a tree on account of water, so does a person on account of 
ignorance see Atman as the body. 


76. Just as to a person going in a boat everything appears to be in motion, so does one, etc. 


77. Just as to a person suffering from a defect (jaundice) white things appear as yellow, so 
does one, etc. 


78. Just as to a person with defective eyes everything appears to be defective, so does one, etc. 
79. Just as a firebrand, through mere rotation, appears circular like the sun, so does one, etc. 


80. Just as all things that are really large appear to be very small owing to great distance, so 
does one, etc. 


81. Just as all objects that are very small appear to be large when viewed through lenses, so 
does one, etc. 


82. Just as a surface of glass is mistaken for water, or vice versa, so does one, etc. 
83. Just as a person imagines a jewel in fire or vice versa, so does one, etc. 
84. Just as when clouds move, the moon appears to be in motion, so does one, etc. 


85. Just as a person through confusion loses all distinction between the different points of the 
compass, so does one, etc. 


86. Just as the moon (when reflected) in water appears to one as unsteady, so does one, etc. 


87. Thus through ignorance arises in Atman the delusion of the body, which, again, through Self 
-realization, disappears in the supreme Atman. Which, again .... disappears in the supreme 
Atman —When one realizes that Atman alone is, and nothing else exists, ignorance with all its 
effects, such as the delusion of the body and the like, ceases to exist for ever. 


88. When, the whole universe, movable and immovable, is known to be Atman, and thus the 
existence of everything else is negated, where is then any room to say that the body is Atman? 


Prarabdha [karma which influences human life in the present incarnation] 


89. O enlightened one, pass your time always contemplating on Atman while you are 


11 


experiencing all the results of Prarabdha [karma which influences human life in the present 
incarnation]; for it ill becomes you to feel distressed. 


* Prarabdha—According to the Karma-theory Prarabdha is that part of our past actions which, 
through their cumulative force, has given birth to this body. 


90. The theory one hears of from the scripture, that Prarabdha [karma which influences human 
life in the present incarnation] does not lose its hold upon one even after the origination of the 
knowledge of Atman, is now being refuted. 


91. After the origination of the knowledge of Reality Prarabdha verily ceases to exist, inasmuch 
as the body and the like become nonexistent; just as a dream does not exist on waking. 


92. That Karma which is done in a previous life is known as Prarabdha (with respect to this life 
which.it has brought forth). But such a Prarabdha does not exist (for a man of knowledge), as 
he has no other birth. 


93. Just as the body in a dream is superimposed (and therefore illusory), so is also this body. 
How could there be any birth of the superimposed (body), and in the absence of birth (of the 
body) where is the room for that (i.e. Prarabdha) at all? 


94. The Vedanta texts declare ignorance to be verily the material (cause) of the phenomenal 
world, just as earth is of ajar. That (ignorance) being destroyed/ where can the universe subsist? 


95. Just as a person out of confusion perceives only the snake leaving aside the rope, so does 
an ignorant person see only the phenomenal world without knowing the reality. 


96. The real nature of the rope being known, the appearance of the snake no longer persists; so 
the substratum being known, the phenomenal world disappears completely. 


* The substratum being known, etc.—This illusory world has Brahman as its substratum which is 
hidden from one's view on account of ignorance. But when one realizes this Brahman by 
removing ignorance, one is no more deluded into seeing the phenomenal world which, like all 
other illusory things, vanishes completely before the knowledge of the truth. 


97. The body also being within the phenomenal world (and therefore unreal), how could 
Prarabdha exist? It is, therefore, for the understanding of the ignorant alone that the Sruti 
speaks of Prarabdha. 


* For the understanding of the ignorant—Those who do not know the highest truth argue that if 
ignorance with all its effects is destroyed by Knowledge, how does the body of a Jnani live, and 
how is it possible for him to behave like ordinary mortals? They, however, fail to see that it is 
they who, being still in ignorance, see the body of a Jnani and speak of him as behaving this way 
or that, whereas the Jnani himself never sees the body at all, as he is ever established in Atman. 


98. “And all the actions of a man perish when he realizes that (Atman) which is both the higher 
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and the lower.” Here the clear use of the plural by the Sruti is to negate Prarabdha as well. 


99. If the ignorant still arbitrarily maintains this, they will not only involve themselves into two 
absurdities but will also run the risk of forgoing the Vedantic conclusion. So one should accept 
those Srutis alone from which proceeds true knowledge. 


* Involve themselves into two absurdities—The upholders of Prarabdha are driven to this absurd 
position: In the first place Moksha or liberation from the bonds of duality will be impossible for 
them, as there will always remain a second thing, Prarabdha, along with Brahman; and in the 
second place liberation, the sole aim of knowledge, being impossible, there will hardly remain 
any utility of knowledge, and in that case they have to give up the Sruti on which they build their 
theory, as useless, since the Sruti has no other function but to lead to knowledge. Such are the 
disastrous consequences one has to encounter if one is to maintain Prarabdha to the end. Run 
the risk of forgoing the Veddntic conclusion—The final conclusion of the Vedanta is that there is 
only one nondual Brahman or Atman which is birthless, deathless and free from all 
modifications. The world of duality is the creation of ignorance and will cease to exist when the 
latter is destroyed by knowledge. So persons who maintain that Prarabdha will remain even 
after knowledge and thus uphold a sort of duality even in the last stage, surely sacrifice the 
ultimate Vedantic truth which is essentially non-dual in its character. Those Srutis alone, 
etc.—The realization of the nondual Atman alone constitutes the real knowledge, and the Srutis 
are the only means to such knowledge. But all of them do not bring about this knowledge. So 
those Srutis alone which teach the non-dual Atman and thus directly lead us to the final 
realization, are to be accepted as the real, and all others that support duality are to be treated as 
secondary, as they have no direct bearing upon the knowledge of Truth. 


Fifteen Steps To The Attainment Of Knowledge 


100. Now, for the attainment of the aforesaid (knowledge) | shall expound the fifteen steps by 
the help of which one should practise profound meditation at all times. 


* The fifteen steps here inculcated are the means which, if earnestly followed, will gradually lead 
the initiate to the desired goal. 


101. The Atman that is absolute existence and knowledge cannot be realized without constant 
practice. So one seeking after knowledge should long meditate upon Brahman for the 
attainment of the desired goal. 


* Should long meditate upon Brahman-—The realization of Brahman does not come in a day; it 
requires years of strenuous effort. One should not, therefore, give up one's practice even if one 
meets with failure in the initial stages, but should continue it with renewed vigour. Sri 
Ramakrishna used to say: a bona fide cultivator never gives up his cultivation even if there is no 
crop for a few years; he continues it with ever-increasing zeal till he reaps a good harvest. So 


13 


should a true aspirant. 


102-103. The steps, in order, are described as follows: the control of the senses, the control of 
the mind, renunciation, silence, space, time, posture, the restraining root (Mulabandha), the 
equipoise of the body, the firmness of vision, the control of the vital forces, the withdrawal of 
the mind, concentration, self-contemplation, and complete absorption. 


* The steps—These fifteen steps include the eight steps of Patanjali ( **), but with a 
reorientation of meaning as will be evident from the following. 1. Yama ** — don'ts: noninury to 
others, truthfulness, non-stealing... 2. Niyama ** — dos: purity of mind, self-discipline, self-study, 
devotion... 3. Tyaga — renunciation 4. Mauna — silence 5. Desha — auspicious place 6. Kala — 
auspicious time 7. Asana ** — posture 8. Mulabandha — restraining root 9. Dehasmya — 
straightening of the body, balance of the body 10. Drik Sthitchi — fixing of the gaze 11. 
Pranayama ** — control of prana (energy) 12. Pratyahara ** — the withdrawal of the mind 13. 
Dharana ** — focus on the object of meditation 14. Dhyana ** — meditation 15. Samadhi ** - 
Oneness 


104. The restraint of all the senses by means of such knowledge as “All this is Brahman” is 
rightly called Yama, which should be practised again and again. 


* Yama-—Patanjali describes it as " non-killing, truthfulness, non-stealing, continence, and non- 
receiving " (II.30); but when one knows everything to be Brahman all of these follow as a matter 
of course. 


105. The continuous flow of only one kind of thought, to the exclusion of all other thoughts, is 
called Niyama, which is verily the supreme bliss and is regularly practised by the wise. 


* One kind of thought—Thought relating to the unity of the individual self with Brahman such as 
“This Atman is Brahman,” and “| am Brahman.” Niyama—According to Patanjali Niyama is ” 
internal and external purification, contentment, mortification, Vedic study, and worship of God ” 
(II.32). These, however, are easily accessible to one who constantly dwells on Brahman. 


106. The abandonment of the illusory universe by realizing it as the all-conscious Atman is the 
real renunciation honoured by the great, since it is of the nature of immediate liberation. 


* The real renunciation—Some explain renunciation as the giving up of all kinds of actions 
whether scriptural or mundane, and thus attaining to a state of inactivity. This, however, is far 
from what is really meant by renunciation which, in its deepest sense, is all positive. It is when 
one realizes Atman everywhere and thus covets nothing, that one is said to have real 
renunciation. The Sruti also declares, “Clothe everything in this transitory world with God and 
thus maintain thyself by that renunciation," etc. (Isa. 1). 


107. The wise should always be one with that silence where from words together with the mind 
turn back without reaching it, but which is attainable by the Yogins. 
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108-109. Who can describe That (i.e. Brahman) whence words turn away? (So silence is 
inevitable while describing Brahman). Or if the phenomenal world were to be described, even 
that is beyond words. This, to give an alternate definition, may also be termed silence known 
among the sages as congenital. The observance of silence by restraining speech, on the other 
hand, is ordained by the teachers of Brahman for the ignorant. 


* Even that is beyond words—Even this world, when one attempts to describe it, is found to be 
inexpressible, since it cannot be called either Sat (existent) or Asat (non-existent). If it were Sat 
it would not disappear in deep sleep, and if Asat, it would not at all appear now. Therefore this 
world is also Anirvachaniya (inexpressible). 


110. That solitude is known as space, wherein the universe does not exist in the beginning, end 
or middle, but whereby it is pervaded at all times. 


* That solitude—Here it is Brahman that is indicated, for Brahman alone is solitary since It 
admits of no second at any time. 


111. The non-dual (Brahman) that is bliss indivisible is denoted by the word ‘time,’ since it 
brings into existence, in the twinkling of an eye, all beings from Brahma downwards. 


* It brings into existence, etc.—The whole creation is nothing but a resolve in the mind of God. 
When He has a desire for Creation the universe is produced in no time. A parallel case we find in 
our dream when the whole dreamworld is brought into being in an instant by a mere wish. 


112. One should know that to be real posture in which the meditation of Brahman flows 
spontaneously and unceasingly, and not any other that destroys one’s happiness. 


* That, etc.—i.e. a serene state of the constitution. 


113. That which is well known as the origin of all beings and the support of the whole universe, 
which is immutable and in which the enlightened are completely merged—that alone is known 
as Siddhasana. 


* Siddhasana—This is the name of a particular Yogic posture, but here it only means the eternal 
Brahman. 


114. 'That (Brahman) which is the root of all existence and on which the restraint of the mind is 
based is called the restraining root (Mulabandha) which should always be adopted since it is fit 
for Raja-yogins. 


* The restraint of the mind, etc.—It is through complete mergence in Brahman that the mind is 
truly restrained. Mulabandha—This is also the name of another Yogic posture. 


115. Absorption in the uniform Brahman should be known as the equipoise [equilibrium, balance, 
evenness] of the limbs (Dehasamya). Otherwise mere straightening of the body like that of a 
dried-up tree is no equipoise. 


15 


116. Converting the ordinary vision into one of knowledge one should view the world as 
Brahman Itself. That is the noblest vision, and not that which is directed to the tip of the nose. 


117. Or, one should direct one’s vision to That alone where all distinction of the seer, sight and 
the seen ceases and not to the tip of the nose. 


* Not to the tip of the nose—It is said that while seated for meditation one is to gaze on the tip 
of the nose (Gita, VI.13). But one should not take it too literally, as in that case the mind will 
think not of Atman, but of the nose. As a matter of fact, one is to concentrate one's mind on 
Atman alone, leaving aside all external things. This is why meditation of Atman is here 
emphasized and mere gazing on the tip of the nose is condemned. 


Pranayama (Control Of The Vital Forces) 


118. The restraint of all modifications of the mind by regarding all mental states like the Chitta 
as Brahman alone, is called Pranayama 


119-120. The negation of the phenomenal world is known as Rechaka (breathing out), the 
thought, "I am verily Brahman,” is called Puraka (breathing in), and the steadiness of that 
thought thereafter is called Kumbhaka (restraining the breath). This is the real course of 
Pranayama for the enlightened, whereas the ignorant only torture the Nose. 


* Pranayama—Patanjali describes it as “controlling the motion of the exhalation and the 
inhalation” (II.49). There are three steps in it. The first step is to draw in the breath (Puraka), the 
next is to hold it for some time in the lungs (Kumbhaka), and the last is to throw it out (Rechaka). 
Patanjali holds that the mind will be naturally controlled if its communications with the external 
world are cut off by restraining the breath. But Sankara here maintains that the breath is entirely 
dependent on the mind and not vice versa; so that instead of frittering away one's energy in the 
attempt of restraining the breath one should always try to control the mind. When this is 
accomplished, the restraint of the breath will follow as a matter of course. 


121. The absorption of the mind in the supreme Consciousness by realizing Atman in all objects 
is known as Pratyahara (withdrawal of the mind) which should be practised by the seekers after 
liberation. 


* Pratyahara—“When the senses giving up their own objects take the form of the mind, as it 
were, it is Pratyahara” (Patanjali, 11.54). But its consummation is reached only when the mind 
also is absorbed in the supreme Consciousness. 


122. The steadiness of the mind through realization of Brahman wherever the mind goes, is 
known as the supreme Dharana (concentration). 


* The supreme Dharana—" Dharana,’ says Patanjali, “is holding the mind on to some particular 
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object " (Ill.i). But when the mind is fully concentrated on every object it comes in contact with, 
realizing it as Brahman and discarding the names and forms that have been superimposed on it 
by ignorance, then alone one is said to have reached the culmination of Dharana. 


123. Remaining independent of everything as a result of the unassailable thought, “I am verily 
Brahman,” is well known by the word Dhyana (meditation), and is productive of supreme bliss. 


* Dhyana—"An unbroken flow of thought in some particular object is Dhyana " (Patanjali, III.2). 
But it is perfected only when one merges all thought in Brahman, realizing It to be one's own self. 


124. The complete ‘forgetfulness of all thought by first making it changeless and then 
identifying it with Brahman is called Samadhi known also as knowledge. 


Practice Of Meditation Till It Has Become One's Second Nature 


125. The aspirant should carefully practise this (meditation) that reveals his natural bliss until, 
being under his full control, it arises spontaneously, in an instant when called into action. 


126. Then he, the best among Yogis having attained to perfection, becomes free from all 
practices. The real nature of such a man never becomes an object of the mind or speech. 


* Becomes free from all practices—The various practices prescribed here and elsewhere are 
merely means to the realization of one's own unity with Brahman, and are no longer necessary 
when such realization has been accomplished. The Gita also declares, "For one who has been 
well established in Yoga, inaction is said to be the way " (VI.3). The real nature of such a 
man—The Sruti declares, "He who realizes the Supreme Brahman verily becomes Brahman" 
(Mund. III.ii.9). His nature also merges in that of Brahman "which is beyond mind and speech" 
(Taitt. 11.9). 


127-128. While practising Samadhi there appear unavoidably many obstacles, such as lack of 
inquiry, idleness, desire for sense-pleasure, sleep, dullness, distraction, tasting of joy, and the 
sense of blankness. One desiring the knowledge of Brahman should slowly get rid of such 
innumerable obstacles. 


129. While thinking of an object the mind verily identifies itself with that, and while thinking of a 
void it really becomes blank, whereas by the thought of Brahman it attains to perfection. So one 
should constantly think of (Brahman to attain) perfection. 


* One should constantly think of, etc.—Whatever one thinks one becomes. So one desiring to 
attain to perfection should leave aside all thought of duality and fix one’s mind upon the non- 
dual Brahman which alone is perfect. 


130. Those who give up this supremely purifying thought of Brahman, live in vain and are on the 
same level with beasts. 
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* On the same level with beasts—Man has the unique opportunity of realizing Brahman and thus 
becoming free from the bondage of ignorance. But if he does not avail himself of this 
opportunity, he can hardly be called a man, as there remains nothing to distinguish him from the 
lower animals. 


131. Blessed indeed are those virtuous persons who at first have this consciousness of 
Brahman and then develop it more and more. They are respected everywhere. 


* Have this consciousness of Brahman, etc.—After long practice, the aspirant at first realizes, 
while in Samadhi, the presence of Brahman which pervades the inner and the outer world. But 
this is not all. He should then hold on this Brahmic consciousness until he feels his identity with 
Brahman at every moment and thus becomes completely free from the bonds of all duality and 
ignorance. This is the consummation of spiritual practice. 


132. Only those in whom this consciousness (of Brahman) being ever present grows into 
maturity, attain to the state of ever-existent Brahman; and not others who merely deal with 
words. 


* This consciousness—that Brahman alone is the reality pervading our whole being. Deal with 
words—Engage themselves in fruitless discussions about Brahman by variously interpreting 
texts bearing upon It. 


133. Also those persons who are only clever in discussing about Brahman but have no 
realization, and are very much attached to worldly pleasures, are born and die again and again in 
consequence of their ignorance. 


134. The aspirant after Brahman should not remain a single moment without the thought of 
Brahman, just like Brahma, Sanaka, Suka and others. 


* Should not remain, etc.—To be ever immersed in the Brahmic consciousness and thus identify 
oneself with It is the final aim of Raja-Yoga. [With this verse ends the exposition of Raja-Yoga in 
the light of Vedanta. Although there is no vital difference between Raja-Yoga is expounded here 
and as found in the Yoga-sutras of Patanjali so far as the final realization is concerned, yet there 
is much difference in the practices. Patanjali has prescribed the control of the body and Prana 
prior to the practice of meditation, whereas the author here emphasizes the meditation of 
Brahman from the very beginning and thus wants to lead the aspirant straight to the goal.] 


135. The nature of the cause inheres in the effect and not vice versa; so through reasoning it is 
found that in the absence of the effect the cause, as such, also disappears. 


* In the absence of the effect, etc.—The cause and the effect are correlative; as long as there is 
an effect there is a cause for it. But when the effect is altogether absent, the cause, as such, can 
no longer exist, as there remains nothing with reference to which it may be called a cause. 


136. Then that pure reality (Brahman) which is beyond speech alone remains. This should be 
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understood again and again verily through the illustration of earth and the pot. 


* The illustration of earth and the pot—The illustration runs thus: “Just as, my dear, by knowing a 
lump of earth everything made of earth is known—the modifications are mere names originated 
by speech, earth alone is the reality,” etc. (Chhdnd. Up. VI.i.4). Here also the phenomenal world 
exists only in name, Brahman alone is the reality. 


137. In this way alone there arises in the pure-minded a state of awareness (of Brahman), 
which is afterwards merged into Brahman. 


* In this way alone, etc.—By constant practice of contemplation and discrimination there dawns 
on the mind of the aspirant the knowledge that Brahman alone is, and nothing else exists. Thus 
the ignorance which has so long deluded him by projecting the world of duality, comes to an end. 
Thereafter the mind also, which by destroying ignorance has brought the aspirant so close to 
Brahman, vanishes like the fire which after consuming its fuel is itself extinguished, then 
Brahman alone shines in Its own glory. 


138. One should first look for the cause by the negative method and then find it by the positive 
method, as ever inherent in the effect. 


* One should, etc.—The cause can be inferred either from a positive or from a negative 
proposition. The positive proposition is: “Where there is an effect, there must be a cause and the 
negative one is: “Where there is no cause, there is no effect.” From either proposition we come 
to the conclusion that there is Brahman which is the cause of the world-phenomenon. For, if 
there were no Brahman (cause), there would be no world at all; again, there is the world (effect), 
therefore there is Brahman (cause). 


139. One should verily see the cause in the effect, and then dismiss the effect altogether. What 
then remains, the sage himself becomes. 


* What then remains, etc.—When both cause and effect have thus disappeared one may 
naturally conclude that only Sunya, a void, is left behind. But it is not so. For absolute negation is 
an impossibility. One may negate everything but cannot negate one's own Self. So when 
causality has been negated, what is beyond all negation is the very Self of the enquirer, which is 
the ultimate reality. 


140. A person who meditates upon a thing with great assiduity and firm conviction, becomes 
that very thing. This may be understood from the illustration of the wasp and the worm. 


* This may be understood, etc.—It is a popular belief that when a wasp brings into its hole a 
particular kind of insect, the latter, out of fear, constantly thinks of its assailant till it is 
transformed into a wasp. So also if a person meditates upon Brahman with all his mind, he will 
become Brahman in course of time. 


141. The wise should always think with great care of the invisible, the visible and everything else, 
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as his own Self which is consciousness itself. 


142. Having reduced the visible to the invisible, the wise should think of the universe as one with 
Brahman. Thus alone will he abide in eternal felicity with the mind full of consciousness and 
BLISS 


* Having reduced the visible, etc.—A person may at first take some external thing as an object 
of his meditation, but he should afterwards think of it as existing only in the form of the mind; 
and lastly the mind also should be reduced to Brahman which is pure consciousness. Then 
alone one is said to have reached the highest goal. 


143. Thus has been described Raja-Yoga consisting of these steps (mentioned above). With this 
is to be combined Hatha-Yoga for (the benefit of) those whose worldly desires are partially 
attenuated. 


* These steps—The fifteen steps mentioned in verses 100-134. 1. Yama ** — don'ts: noninury to 
others, truthfulness, non-stealing... 2. Niyama ** — dos: purity of mind, self-discipline, self-study, 
devotion... 3. Tyaga — renunciation 4. Mauna — silence 5. Desha — auspicious place 6. Kala — 
auspicious time 7. Asana ** — posture 8. Mulabandha — restraining root 9. Dehasmya — 
straightening of the body, balance of the body 10. Drik Sthitchi - fixing of the gaze 11. 
Pranayama ** — control of prana (energy) 12. Pratyahara ** — the withdrawal of the mind 13. 
Dharana ** — focus on the object of meditation 14. Dhyana ** — meditation 15. Samadhi ** - 
Oneness —- ( ** = the eight steps of Patanjali) With this is to be combined Hatha-Yoga, 
etc.—This Raja-Yoga, which is purely psychological in its character, is extremely difficult to be 
practised by those who have not yet overcome the physical disabilities and banished the carnal 
appetites from the mind and thus made it pure. To them, therefore, Hatha-Yoga, or the Yoga that 
teaches physical control together with a little concentration, is at first very helpful. For, they may 
thereby get control over their external and internal nature and thus may in course of time 
become fit for the practice of this Raja-Yoga. 


144. For those whose mind is completely purified this (Raja-Yoga) alone is productive of 
perfection. Purity of the mind, again, is speedily accessible to those who are devoted to the 
teacher and the Deity. 


* Those who are devoted, etc.—Those who have implicit faith in the words of the Guru and have 
unflinching devotion to their chosen Deity, become free from all doubts and thus easily acquire 
concentration which directly leads them to the realization of the highest truth. 


